humiliation. Heavy fines were enforced upon them and they were deprived of the prayer-call from the minarets. He ordered them to leave Granada for the outlying districts and the villages. So they left, in degradation and abasement. Then, in the year 904 [1498] he gave them the choice between conversion to Christianity or death. He gave them a month [to make their choice]. On this occasion, they split up into three groups. One group said: "We shall defend our children to the death". Another group said: '*We shall leave with our children for a high mountain where we shall fortify ourselves. We shall send our messengers to Sultan Abil YazTd Khdn Sulaymdn al-'Uthmdni, to ask him for help". A third group said: "We shall hide our religion and take care of the [proper education] of our children". Then these groups were separated [ft^om each other]. The first group fought undl all of them died. They were exterminated and their women and children were taken captive. The second group committed apostasy outwardly, while hiding their Islam until they died.
Their children grew up in Unbelief The third group fortified itself in a rocky mountain and sent its messengers to the Ottoman Sultan with a poem in which the members complained about the condition of disgrace and humiliation they were living in, which curdles the blood of those who listen to it. It runs as follows:...» ^ (there follows the text of the poem).
The three groups distinguished by Ibn al-Hajj faithfijlly reflect the tendencies and tensions within late fifteenth-century Granadan Mudejar Islam. There can be little doubt that the high mountain on which the third group planned to hide is a recollection of the fortifications in the Alpujarra in which the Muslims took refuge, to be discussed below.
At the end of the poem, Ibn al-Hajj draws the following historical conclusion:
«Sultan AbüYazM Khm wrote an intimidating letter to the Tyrant. He swore to him that if were to do them a mischief, he would kill and bum all the Infidels under his protection. Thereupon, the Tyrant refi-ained from [attacking] , so they took their children and properties and betook themselves to the coastal area. He embarked them in ships and disembarked them on the mainland of the Western shore. All of al-Andalus had thus become a Territory of Unbelief There was no one left who publicly professed the Testimony of Monotheism.^ This was the greatest disaster that happened in Islam after the disaster of the loss of the Chosen One, peace be upon him!». 164 P. S. VAN KONINGSVELD -G. A. WiEGERS AQ. XX, 1999 In addition to the preceding data, a shorter and slightly different version of the poem, recentíy came to our attention. This version proves that there was another, similar appeal for help made by the Moriscos which was directed, not to the Ottoman court, but to the Mamluk Sultan in Cairo.^ The existence of this text confirms the hypothesis of L. P. Harvey^° about a twopronged diplomatic Morisco offensive. This offensive aimed in the first place at Cairo because it was nearer, and more able at this stage to make its influence felt. And when that initiative produced no useful results, steps were taken towards Istanbul.
The text in question is preserved in a privately owned manuscript in Morocco, containing an anonymous literary anthology." A close examination of the Mamlükl and the Ottoman versions shows that the shorter version, directed to the Mamluk Sultan, was the original one. During the reign of Bâyazïd II, the Ottomans were rapidly growing into a very prominent world power and it was a logical thing to send them an identical appeal, slightly reworked, of course, to fit the new addressee and to include the most recent events. This was even more logical to do after the Mamluks (who were profiting of Spanish military support against the Ottomans) had failed to show a sufficient amount of muscles to the Spanish Kings in order to help the Moriscos effectively.^^
In the present article we shall, first of all, present a comparative analysis of the Mamluk and the Ottoman versions of the qasîda (I). In the second section, we shall try to sketch the wider historical framework of the international relations between the Christian and Muslim kingdoms of Spain on the one hand, and the Mamluk and Ottoman empires on the other hand. Special attention wil be paid here to the repercussions of Spanish-Mamluk relations on the position ^ For this dating, see our arguments below, under III: «Date and Historical Context». '° Harvey, L. P., «The Moriscos and their International Relations», in L'Expulsió dels moriscos. Conseqiiències en el mon islamic i en el mon cristià. Sant Caries de la Rápita, 5-9 de desembre de 1990 . 380è aniversari de Vexpulsió dels moriscos. Congrès internacional., Barcelona, Generalitat de Catalunya, Departament de Cultura, 1994 , 135-139, see also idem. Islamic Spain 1250 to 1500 , Chicago, 1990 " We should like to express our gratitude to our dear friend Mustafa Naji (Rabat), for having drawn our attention to this item and having provided us with a photocopy of it. Unfortunately, we cannot describe the manuscript (which might date back to the 17th or 18th century) in any more detail, as we possess only a photocopy of the two pages with the qasida (cf. the attached reproduction of the manuscript).
'^ See also 'Abd al-Latif Ibn Muhammad al-Hamid, Mawqif al-dawla al-'Uthnuiniyya tijdJi almuslinmjT'l-Andalus 891 H-1017H/1486 M-1609 M, Al-Riyad, 1993 Grenade 1492 -1992 , Zaghouan, 1993, vol. 2, 83-119; Temimi, A., Le Gouvernement Ottomane et le problème marisque, Zaghouan, 1993. and treatment of Muslim and Christian minorities, as a consequence of the application of the principles of reciprocity and retaliation (11).^^ In the final section we will discuss the date of both versions of the qasîda and its authorship (III).
I. CoMPARATFVE ANALYSIS
A comparison between the two versions of the poem shows that we can distinguish between four constituent elements.
In the first place, the Ottoman version starts with an address in prose, which is lacking in the Mamluk version. Secondly, at the beginning of the poem there is a passage of eight lines that is found only (with the exception of a few passages and one complete line) in the version sent to the Mamluk Sultan (lines 2-9 of our MS), with an invocation directed to the Mamluk Sultan. In the third place, there is the corpus of the poem which is shared, to a great extent at least, by both versions. Fourthly and finally, there are several lines that are unique for the version sent to the Ottoman Sultan. These refer, first of all (with exception of a few passages and one complete line), to the opening lines (lines 2-8 of the version published by Monroe), with an invocation directed to the Ottoman Sultan. In addition to these opening lines, the version published by Monroe also contains some extra lines at various places in the corpus of the poem.
Below we shall give an analysis of and make a comparison between both versions. We will begin by presenting a translation of the prose address of the Ottoman version, as preserved in al-Maqqarï's Azhdr al-Riydd, which was not translated by Monroe. In the second place, the (unpublished) pieces which are unique to the Mamluk version will be quoted in full (both in Arabic and English). The lines that can be found only in the Ottoman version will then follow, in the English translation published by Monroe which we have revised in a few points. The common elements of both versions will be no more than briefly summarized. Its full text is found in the article of Monroe.
'^ See on the repercussions of this mechanism for the expulsions of Jews and Muslims from the Iberian Peninsula at the end of the fifteenth century in a comparative perspective: Harvey, L. P., «When Portugal Expelled its Remaining Muslims», Portuguese Studies, 11 (1995) , 1-14, esp. p. 3. The Moroccan manuscript containing the Mamluk version merely introduces the text of the qasTda, after some customary formulas (basmala, du'ds, and tasliyd) ,^^ with the simple sentence: «This is the letter written by the Andalusians as an epistle to the Best of Friends».^^ Evidently, these sentences do not belong to the original text but are due to the author of the literary anthology of which the qasîda forms part.
Also al-Maqqarî added an introductory line to his presentation of the (Ottoman version of) the qasîda, viz. in the following words: «After the Infidels had gained complete control over the Peninsula, someone of its inhabitants wrote [a request] to Sultan Bâyazîd^^ Khân al-'Uthmànï -may God have mercy upon him!-the text of which runs as follows, after the opening sentence». ^^
The following prose address reproduced by al-Maqqarî contains some valuable materials for our critical discussions and is given here in our English translation:
«To the lofty Court -may God bestow on it happiness, let its words stand before all men, flatten its regions, honour its upholders and debase its enemies!-, the Court of Our Lord, A. Galán Sánchez states that the stipulations of the extant capitulation (i.e. conversion) treaties with the Granadan Muslims between 1499 and 1501 show a common pattern, also mentioning the concession that the groups in question were allowed to wear Islamic dress until the latter was worn out,^"^ i.e. even though this use was expected to disappear no specific time limit is mentioned. This stipulation was denied in those places which had participated in the Rising. Hence it is not be found in the capitulations of the Val de Lecrín and Alpuj arras (both signed on 30 July 1500) and Habla (October 1500).^^ Dress was to some extent seen as religiously neutral, and hence it was not forbidden to wear the hijdb. A general edict in Granada against Morisco clothing was promulgated only in 1511.'^^ This circumstance suggests that the author belonged to a group of Muslims who been engaged in the revolt and had been defeated by the Christians, who were therefore no longer permitted to wear Islamic dress.
The Ottoman version adds in lines 14-15 that girls have been forced by clerics to share their bed, while old women were coerced to eat pork and carrion:
Peace be upon you on behalf of some faces that have been bared to the company of non-Arabs after having been veiled Peace be upon you on behalf of some young girls whom the priest drives by force to a bed of shame Peace be upon you on behalf of some old women who have been compelled to eat pork and carrion^' ^^ See on this conoept Rosenthal, E, «The Stranger in Medieval Islam», Arabica 44 (1997), 35-75. ^ «Hasta que rasguen los vestidos que agora tienen ellos e sus mugeres», capitulation of Huesear of26february 1501.
^^ Galán Sánchez, A., «Notas para una periodización de la historia de los moriscos granadinos. De las capitulaciones de la conversión a las medidas de la capilla real». Actas del III Coloquio de Historia Medieval Andaluza. La Sociedad Medieval Andaluza: Grupos no Privilegiados, Jaén, 1984, 77-98 and 82-90 .
^ See Domínguez Ortiz, A-, and Vincent, B., Historia de los moriscos. Vida y tragedia de una minoría, Madrid, 1978, 20; Garrad, K., «The Original Memorial of Don Francisco Núñez Muley», Atlante, 2, n.° 4 (1954), 199-226, 201, 205. ^^ Viz. «the flesh not killed according to ritual prescriptions» (Monroe). They are encompassed by a swelling sea of the Rum as well as a deep, gloomy and fathomless ocean.
The «swelling sea of the Rum» is, of course, the Mediterranean {Bohr alRilm). The «deep, gloomy and fathomless ocean» refers to the waters of the Atlantic Ocean. On either side, they now conspire to isolate the Muslims in the Peninsula. In the Mamluk version this line functions as a dramatic description of the immediate consequences of the fall of Granada. In the Ottoman version this particular historical context is absent: here, the line is part of the invocation, and functions as an (additional) explanation of the general situation of the Muslims in al-Andalus, who are now living in what amounts to exile. Such a generalizing description of their position would be more appropriately used to address the Ottoman party, who at the time were much less familiar than the Mamluks with the details of Andalusian history and geography.^^ In the following eight lines common to both versions (40-47) a detailed description of the Christian betrayal is provided, the forced nature of the conversion is stressed,"^® and the indignities suffered by the Andalusian Muslims are enumerated: their Qurans and other religious books were defiled and burned; those who fasted or prayed were themselves burned; those who did not attend church-services were chastised, their property was confiscated, and they themselves were put in prison.
We agree with Monroe that the burning of Qurans and other religious books (verse 42 of the Ottoman version) is most likely a reference to the burning of the ^^ Monroe's translation of this line runs as follows: «Showing us documents containing a pact and a treaty, saying to us: "This is my amnesty and my protection [over you]"».
^^ See also below under section II. ^° From these lines it becomes apparent that the author himself belonged to a group of Granadan Muslims who had been compelled to convert to Christianity. Arabic books perpetrated by Cardinal Jiménez de Cisneros in 1499.' *^ This method of dealing with Arabic books became the official policy applied by the Spanish authorities (State and Church) towards the Arabic MSS in the possession of the Muslims after they had been forced to convert to Christianity. This policy was in fact a continuation of the policy applied by them to the treatment of Hebrew books."^^ The implication was that religious texts were to be burned, while the ownership of medical, philosophical, and historical books was permitted. In this manner, in October 1501 the King and Queen ordered all the copies of the Quran and other Arabic religious books in the Kingdom of Granada to be handed in, to be burnt publicly, so that nothing would remain of them. Ownership of Islamic religious books in the future was to be considered a crime for which the sentence was capital punishment.'*^ A decade later, a decree of 20 June 1511, Queen Juana ordered that the «recently converted Christians» had to hand in all their Arabic books for inspection. The religious ones were to be burnt. Only the medical, philosophical, and historical books were to be returned to their owners."^ After this passage the Ottoman version has an additional 18 verses which do not figure in the Mamluk version (lines 48-65). These verses describe several historical events, providing clues for an accurate dating:
48
Moreover, during Ramadan they spoiled our fast time after time with food and drink.^^ 49 And they ordered us to curse our Prophet and to refrain from invoking him in times of ease or hardship.
50
They even overheard a group chanting his name, and the latter suffered a grievous injury at their hands. 
Wa-dînu H-nasdrdasluhu tahta hukmikum wa-md ^^ thamma ya 'tihim ildkulli kilra.^^ As for the Christian faith, its [place of] origin is ruled by your authority, and what happens there reaches them in every region.^ ^
If we understand this verse to be a reference to the City of Jerusalem, then this seems to contradict the date (1501) proposed by Monroe for the Ottoman version, because the Mamluks ruled Jerusalem until 1517, when it was conquered by the Ottomans. It is also possible, however, to relate these words, in a broader sense, to the old areas of Christianity, including Asia Minor, and, more specifically, Constantinople. In this case, there is no contradiction.^^ In the Ottoman version, the justification of the cause of the Andalusian Muslims is emphasized by an additional three lines (77-79) containing a reference to the honest treatment of their Christian subjects by Andalusian Muslim sovereigns in the past:
^^ The translation quoted is Monroe's. ^^ Following our MS; AR has: min. Consequently, Monroe translated: «and it was from there that it spread to them in every region». This seems, however, to be less correct, as ya 'tiJiim does not denote the past. Neither were they converted from their faith nor expelled from their homes, nor did they suffer betrayal nor dishonour.
These lines are lacking in the Mamluk version. Contrary to the Ottomans, the Mamluks had age-old relations with al-Andalus and were very well informed about the details of Andalusian history. Apparently, the author deemed it useful to add this piece of information in order to nip any possible doubts about the previous treatment of Christians under Muslim rule in al-Andalus in the bud.
After these lines follow four lines that are shared by both versions (verses 59-62 of the Mamluk, 80-83 of the Ottoman version). In these identical verses it is said (verses 61-62/82-83) that a letter from the Sultan had arrived in Spain but the Spanish rulers did not heed a word of it.
The Ottoman version continues with 16 lines that are not to be found in the Mamluk text. Again these deserve our special attention. The last four of these verses (96-99) are to be found only in Ibn al-Hijj al-SulamT's Riyàd al-Ward, and Monroe had no knowledge of them:
84
The envoys of Egypt reached them and they were not treated with treachery nor dishonour, 85 Yet [the Christians] informed those envoys on our behalf, that we had voluntarily accepted the religion of unbelief, 86 And that they had proposed agreements of falsehood to those who had submitted to them; yet, by God, we will never accept that testimony!
87
They have lied about us with the greatest of falsehood in their words and arguments in saying that. And ask Belefique what was the outcome of their affair: they were cut to pieces by the sword after undergoing anxiety.
94
As for Munylfa, its inhabitants were sundered by the sword. The same was done to the people of Alpujarra.
95
As for Andarax, its people were consumed by fire. It was in their mosque that they all became like charcoal.^"^
96
The situation of Málaga is also the same: our hearts have been torn to shreds! 97 Our properties and slaves have been taken as spoils; our properties sometimes by treachery and guile.
98
We have become the property of others living on [their] lands; slaves of the Barbarians, without any religion.
99
How severely did they not punish those who refused to comply with them and convert to their religion! These verses describe several actions of war which can be dated with the help of other sources.
We turn first to the events in Huejar (line 92). A number of the Mudejars who had participated in the rebellion of the Albaicm fled to Huejar, which, being located high up in the mountains was of crucial strategic importance. Huejar had http://al-qantara.revistas.csic.es already risen at the end of december 1499^^ and its c. 1,500 Muslims refused to surrender. The revolt was suppressed by force of arms in January 1500.^^ According to our source its inhabitants «became captives and slaughterlings» (verse 92, lacking 
in the Mamluk version).
We then proceed to the events in Belefique, of which the inhabitants were «cut to pieces by the sword» (verse 93, lacking in the Mamluk version). The revolt of Belefique started in October 1500^^ and was repressed at the beginning of 1501, the inhabitants «fueron presos y muertos por justicia, y las mujeres dadas por captivas» .^^
The next reference is to the events in Andarax, where the people were consumed by fire in their mosque (verse 95, lacking in the Mamluk version). The events alluded to here occurred in early 1500. Mármol writes that the Count of Lerin went to Andarax. Some of the Muslims of that province had taken refuge in the castle of Lauxar, which the Spanish took by force «destroying the main mosque in which women and children had sought shelter» .^^ Then come the events in Málaga (verse 96, lacking in the Mamluk version). The Sierra Bermeja and Sierra de Ronda y Vallaluenga to the West of Málaga were the last regions to rise in January 1501 and the last to capitulate, sometimes under the condition of free emigration to North Africa. Complaints about «agravios y demasias» committed in Málaga against the «recently converted Muslims» even reached the authorities.^ Finally, there follow 10 concluding lines that are again shared by both versions. Of these verses 64-65/101-102 (97-98 in Monroe's article) leave no doubt that the Andalusian Muslims would prefer «expulsion to the Maghrib, the homeland of our dear ones, with our belongings» to remaining in unbelief. This justifies the question of whether the expulsion edict of 1501, when Andalusian Muslims were given the opportunity to leave, though without their belongings, is in any way related to an intervention on the part of the Mamluks and/or the Ottomans.
^^ Ladero Quesada, M. A., Granada después de la conquista. Repobladores y mudejares. Granada, 1988, 296, doc. 98,432, Mudejarismo, Teruel, 1975, 307-347, 340-341 . The appeal of the Moriscos of Granada to the Mamluk court should be understood against the wider historical background of the international diplomatic relations between Mamluk Egypt on the one hand and the Christian and Muslim States on the Iberian Peninsula on the other. First of all, the right to perform the pilgrimage to the holy places in Jerusalem had already officially been guaranteed to the Christian inhabitants of the Kingdom of Aragon by the Sultan of Egypt in the earliest peace-treaty concluded with Egypt, in 1290. In later treaties, the same right was granted to the Christian inhabitants of Castile and Portugal, as well. At the beginning of the fourteenth century, the King of Aragon successfully pleaded in Cairo for the reopening of Christian churches in Egypt that had been closed down by order of the Sultan. In the early twenties of the same century, the Egyptian Sultan used this diplomatic precedent to argue in Barcelona for the improvement of the religious rights of the Muslim communities in the Kingdom of Aragon, On the basis of this evidence we may conclude that Aragon and Egypt had acknowledged the principle of reciprocity with regard to the treatment of their Muslim and Christian minorities, from the very beginning of the fourteenth century. Abiding by the same principle, at the end of the fifteenth century the Egyptian Sultan threatened to pursue a policy of retaliation, especially against the Christians and the holy places of Jerusalem, were the Muslims of Granada not restored to their former rights. Finally, when some years after the fall of Granada, the Moriscos appealed to the Mamluk court, it seems that they indeed did so in complete accordance with the nature of these long-established diplomatic relations between Egypt and Christian Spain.
As far as we know, the^r^i peace-treaty between Egypt and Aragon was concluded on 23 April 1290, between Sultan Qaláwün and King Alfonso III of Aragon and his brother. King Jaime of Sicily.^* For our argument, this treaty contains three points of interest. First of all, the King of Barcelona accepted the obligation to redeem any Muslim captive (of whatever origin!) And convey him to the lands of the Mamluk Sultan. Secondly, fugitives from the lands of the Mamluk Sultan were to be send back with their goods, as long as they remained Muslim. In the case of conversion to Christianity, only their properties were to be ^' The text of this treaty was included by M. M. Hamâda in his collection al- Wathd'iq al-siydsiyya wa-'l'idâriyya li-'l-'asral-niamlûkf656-922 H(1258 . Dirdsawa-tahqiq. Bayriit, 1983^ n.° 127,485-492 , who derived this document from Ibn 'Abd al- Záhir's Tashrif al-andm wa-'l-' u^dr. An analysis of this document and an English translation can be found in Holt, P. M., Early Mamluk Diplomacy (1260 -1290 . Treaties ofBaybars and Qaldwm with Christian Rulers, Leiden, New York, Kôln, 1995, 25-29, n.° 10, 129-140 . On 28 January 1292, a new treaty in the same vein was concluded under Jaime II, this time encompassing not only Aragon, but Castile and Portugal as well (including Corsica and Sicily). This treaty also included (among other important conditions) permission for the Christian parties to visit Jerusalem and had an identical paragraph on the treatment of captives. According to Tnán, who was unacquainted with the treaty of 1290 mentioned in the previous paragraph, this treaty was to remain the basis for further diplomatic relations between Egypt and the Spanish Christian Kingdoms throughout the next two centuries.^^ Within the framework of these relations, a delegation from Aragon arrived in Egypt in 1302 to plead for the re-opening of churches which had been closed down, treading the same path as a delegation from Byzantium had done one year earlier. This mission was successful.^'^ From this time onwards, the treatment of the Christians in Egypt and of the Muslims in Aragon became a subject of diplomatic consultations, not to mention pressure between al-Malik al-Nasir and King Jaime II of Aragon. In 1306, a delegation of Jaime II demanded that «the treatment of the Christians in the Kingdom of the Sultan and his territory would be the same as the treatment of the Muslims in the Kingdom of Aragon». The Sultan agreed and affirmed the right of the subjects of the Kings of Aragon to visit Jerusalem.^^ In 1322, the Sultan of Egypt sent a new delegation with a letter relating, among other matters, that he had been informed that the treatment of the Muslims of Aragon had changed. Once, they had enjoyed some protection and could observe their rituals fully in their mosques, without interference. Now, lately they had been deprived of these rights. They had been forbidden to pronounce the adhdn and to pray in their mosques. The Sultan pleaded with Jaime II that he ^^ Ibidem, 490-491. ^^ M, 'A. Inan, Misr al-isldmiyya wa-ta 'rikh al-khitat al-misriyya, Cairo, Maktabat al-Khánjí, 1969M60-171. ^ Ibidem, 173-174. ^' Ibidem, 174 . restore the Muslims to their former rights.^^ Arié argues that the first half of the fifteenth century marked the beginning of Andalusian efforts to solicit Mamluk aid in the struggle against the Christians in the North. A letter from Muhammad IX al'Aysar, dated 13 Jumada 845/September 1441 to the Mamluk Sultan, was handed over to Abu Sa Id Jaqmaq al-Záhir by Muhammad al-Bunyûlî, who put his experiences into writing in a document which is still extant. The said ambassador described the conversation with the Mamluk sultan, who said he would turn to the Ottoman Sultan («Ibn 'Uthmán»), but was unable to wage war on the Christians of Spain himself, because of the distance between their countries. He did however promise to send arms and money.^^ In the seventh chapter of the reprint of a number of his historical articles, entitled Misr al-Isldmiyya, Inan discusses the historical attempts of Egypt to «save al-Andalus».^^ On the authority of the Egyptian historian Ibn lyyas, he relates how an Andalusian delegation arrived in Egypt at the end of 892 (november 1487) with a letter urging the Mamluk Sultan to fight the Europeans who threatened to conquer Granada.^^ The Sultan decided to send to the priests of al-Qumama in Jerusalem ordering them to send one of their high-ranking priests with a letter to the King of Naples, urging him to write to the Lord of Seville, exhorting him to leave the inhabitants of Granada in peace and withdraw from there. Should he not comply with this request, the Sultan would interfere with the people of al-Qumama, arrest their leaders, prohibit all the groups of the Europeans from entering al-Qumama, and destroy it. This mission took place, but yielded no result.^® ^^ Ibidem, 175-176 (letter dated $afar 723/February 1323) . It seems likely that this change is in some way related to the Council of Vienna, which stipulated the withdrawal of the permission to perform the adhdn, see Bos well, J., 77Î^ Royal Treasure. Muslim Communities under the Crown of Aragon in the Fourteenth Century, New Haven and London, 1977, 262 . It is possible that such actions were the result not of Na^rid Diplomacy, but of diplomatic efforts of the Mudejars themselves. In 1480, for example, some Mudejars of the Kingdom of Aragon had gone to Egypt and complained to the Mamluk Sultan about the destruction of minarets, and pleaded that the Sultan would pull down (enderrocar) certain Christian sanctuaries in Jerusalem in revenge, see Documentos sobre las relaciones internacionales de los Reyes Católicos, ed. by A. de la Torre, Barcelona, 1966 Barcelona, -1969 , and see our article «Islam in Spain during the early sixteenth century: The views of the four chief judges in Cairo (introduction, translation, and Arabic text)», passim.
*^ See: 'Abd al-'AzTz al-Ahwánf, «Sifâra siyâsiyya min Ghamâta ili '1-Qihira ñ '1-qam al-tâsi' alhijrî (sanat 844)», Majallat Kulliyyat al-Addb Jdmi'at al-Qdliira, vol. 16, part 1, May 1954, 95-121 ; Arié, R., L'Espagne musulmane au temps des Nasrides (1232 Nasrides ( -1492 , Paris, 1973,146 and other studies referred to by her. Arié mentions yet another letter sent by Sa'd al-Musta'în bi-lláh in 868/1464.
^ ' Ibidem, [195] [196] [197] [198] [199] [200] [201] [202] [203] [204] [205] [206] [199] [200] this delegation was related to the siege of Málaga, and not to that of Granada, for reasons which he explains in detail, that are irrelevant within the present context. See further on this same mission: Arié, R., op. cit.. Ill, and the previous studies to which she refers.
'"^ Ibidem, \99. The embassy arrived in Spain in the autumn of 1489/894, They met King Ferdinand among the Christian army in front of the walls of the city of Baza (Basta), during its siege, handing him the letters of the Mamluk Sultan, the Pope, and the King of Naples. They also met Queen Isabel in Jaén. Both the King and the Queen gave them a friendly and welcoming reception, but they refused to change their policies towards the Muslims of Granada. They answered the Mamluk Sultan politely, saying that they did not make any distinction in the treatment of their Muslim and Christian subjects, but they could no longer endure to allow the land of their forefathers to remain in the hands of foreigners. With this unsatisfactory answer, the two priests returned to Egypt. Inan assumes that this marked the end of the Mamluk involvement in the affairs of Granada.^^ As we have seen, this was not the case.
Some European sources, however, say that the Ottoman Sultan Bâyazîd n and the Mamluk Sultan al-Ashraf Qâyitbây of Egypt temporarily agreed to stop their wars in order to save al-Andalus. For this purpose, they designed a common strategy, viz. that Bâyazîd II would send a strong force against Sicily in order to keep Ferdinand and Isabel busy there, while at the same time important military ^' Ibidem, 1^1 (based on Ibn lyyas and Prescott, History of Ferdinand and Isabella, as weU as on W. Irving's Conquest of Granada, a «source» known to be thoroughly unreliable).
^^ Ibidem, 203-204. It is unclear when the former qd(lfal-jamd'a of Granada, Abu 'Abd Allah Muhammad b. 'All b. Muhammad Ibn al-Azraq (see about his mission also Harvey, «The Moriscos») travelled to Egypt. Ibn al-Azraq left Granada according to al-Maqqari before 898/1492, and went to Tilimsffli, whence he departed for the Mashriq. In Cairo he urged the Mamluk Sultan Qâitbay to recover al-Andalus, which, al-Maqqan believes, was to ask the impossible. After performing the pilgrimage Ibn al-Azraq repeated his request, but in vain, and became qddial-quddt in Jerusalem, where he died after 895 (al-Maqqari, Azhdr, I, 71 and Nafli 2, 699-703). http://al-qantara.revistas.csic.es
